endowed his chief eschatological opponent Azazel with a special will and with "heaviness" against those who answer him. The reference to the mysterious "heaviness" (Slav. тягота) given to the demon has puzzled students of the Slavonic apocalypse for a long time. Ryszard Rubinkiewicz has previously suggested that the Slavonic term for "heaviness" (тягота) in this passage from Apoc. Ab. 14:13 possibly serves as a technical term for rendering the Hebrew word Kavod.
2 Rubinkiewicz has further proposed that the original text most likely had dwbk, which has the sense of "gravity" but also "glory," and had the following rendering: "the Eternal One … to him [Azazel] he gave the glory and power." According to Rubinkiewicz, this ambiguity lays at the basis of the Slavonic translation of the verse. 3 Rubinkiewicz points to the presence of the formulae in the Gospel of Luke 4:6 "I will give you all their authority and splendor...."
4 Rubinkiewicz provides a helpful outline of usage of Ezekielean traditions in the Apocalypse of Abraham. He notes that "among the prophetic books, the book of Ezekiel plays for our author the same role as Genesis in the Pentateuch. The vision of the divine throne (Apoc. Ab. 18) is inspired by Ezek 1 and 10. Abraham sees the four living creatures (Apoc. Ab. 18:5-11) depicted in Ezek 1 and 10. He also sees the wheels of fire decorated with eyes all around (Apoc. Ab. 18:3), the throne (Apoc. Ab. 18:3; Ezek 1:26), the chariot (Apoc. Ab. 18:12 and Ezek 10:6); he hears the voice of God (Apoc. for the celestial and translated agents to signal their divine status. Could this strange tradition about the glory of Azazel suggest that the authors of the Slavonic apocalypse sought to envision the fallen angel as a kind of negative counterpart of the Deity who enjoys his own "exalted" attributes that mimic and emulate divine attributes?
A closer look at the pseudepigraphon reveals that such a dualistically symmetrical symbolism is not only confined to the description of the fallen angel and his unusual attributes. It also represents one of the main ideological tendencies of the Slavonic apocalypse. Several scholars have previously noted this peculiarity of the theological universe of the Slavonic apocalypse, which unveils the paradoxical symmetry of good and evil realms: the domains which, in the Abrahamic pseudepigraphon, seem depicted as emulating and mirroring each other.
It has been previously argued that the striking prevalence of such dualistic symmetrical patterns permeating the fabric of the Apocalypse of Abraham can be seen as one of the most controversial and puzzling features of the text. 5 It should be noted that the dualistic currents are present mostly in the second, apocalyptic portion of the text where the hero of the faith receives an enigmatic revelation from the Deity about the unusual powers given to Azazel.
Reflecting on these conceptual developments, Michael Stone draws attention to the traditions found in chapters 20, 22, and 29, where the reference to Azazel's rule, which he exercises jointly with God over the world coincides "with the idea that God granted him authority over the wicked." 6 Stone suggests that "these ideas are clearly dualistic in nature." 7 John Collins explores another cluster of peculiar depictions repeatedly found in the second part of the Apocalypse, in which humankind is divided into two parts, half on the right and half on the left, representing respectively the chosen people and the Gentiles.
These portions of humanity are labeled in the text as the lot of God and the lot of Azazel.
Collins argues that "the symmetrical division suggests a dualistic view of the world. 7 Stone, Jewish Writings, 418. Stone further makes a connection here between dualistic tendencies found in Apoc. Ab. and the traditions from the Qumran documents. He observes that "the idea of joint rule of Azazel and God in this world resembles the doctrine of the Rule of Community, according to which there are two powers God appointed to rule in the world (cf. 1QS 2:20-1)." Stone, Jewish Writings, 418. It should be noted that the connections between the dualism of the Slavonic apocalypse and the Palestinian dualistic traditions have been recognized by several scholars. Already Box, long before the discovery of the DSS, argued that the dualistic features of the Slavonic apocalypse are reminiscent of the "Essene" dualistic ideology. Thus, Box suggested that "the book is essentially Jewish, and there are features in it which suggest Essene origin; such are its strong predestinarian doctrine, its dualistic conceptions, and its ascetic tendencies." Emphasis added. 10 "In the Apocalypse of Abraham there is no ontological dualism. The created world is good before the eyes of God (22:2). There is no other God in the universe, than "the one whom" Abraham "searched for" and "who has loved" him (19:3). There is evil in the world, but it is not inevitable. God has full control over the world and he does not permit the body of the just to remain in the hand of Azazel (13:10). Azazel is wrong if he thinks he can scorn justice and disperse the secret of heaven (14:4). He will be banished in the desert forever (14:5)." R. 14 Philonenko also draws attention to the expression found in Apoc. Ab. 14:6: "Since your inheritance are those who are with you, with men born with the stars and clouds. And their portion is you, and they come into being through your being." Philonenko sees in this expression a connection with the astrological lore found in some Qumran horoscopes which expresses the idea that the human beings from the time of their birth belong either to the "lot" of light or to the "lot" of darkness. Philonenko-Sayar and M. Philonenko, L'Apocalypse d'Abraham. Introduction, texte slave, traduction et notes, 32. Philonenko also sees also the dualistic opposition between the "age of justice" (въ вѣцѣ праведнемь) and the "age of corruption" (во тлѣннѣ вѣцѣ). In his opinion all these instances represent remarkable expressions of a dualistic ideology. 
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The aforementioned scholarly suggestions about the dualistic tendencies of the apocalypse, which seems to envision a symmetrical correspondence between the divine and demonic realms, the worlds of God and of Azazel, are intriguing and deserve further investigation. The current study will attempt to explore some dualistic symmetrical patterns found in the Slavonic pseudepigraphon, concentrating mainly on the peculiar theophanic imagery surrounding the figure of the main antagonist of the text, the demon Azazel.
The Inheritance of Azazel
The traditions about the two eschatological lots or portions of humanity found in the second part of the text have captivated the imagination of Slavonic apocalypse scholars for a long time. In these fascinating descriptions, students of the Abrahamic peudepigraphon have often tried to discern possible connections with the dualistic developments found in some Qumran materials, where the imagery of the two eschatological lots played a significant role. Indeed, in the Dead Sea Scrolls one can find a broad appropriation of the imagery of the two portions of humanity which are often notion includes the concept of "inheritance," the term that plays an important role both in the Dead Sea Scrolls and in the Slavonic apocalypse.
Thus, the passage found in chapter 14 of the pseudepigraphon unveils the following enigmatic tradition about the very special "inheritance" given to the fallen angel Azazel:
Since your inheritance (достояние твое) are those who are with you, with men born with the stars and clouds. And their portion is you (ихъже часть еси ты).
25
The striking feature of this account is that in Apoc. Ab. 14:6 the concept of the eschatological "lot" or "portion" (Slav. часть)
26 of Azazel appears to be used interchangeably with the notion of "inheritance" (Slav. достояние).
This terminological connection is intriguing since the two notions, "inheritance" and "lot," are also used interchangeably in the Qumran passages that deal with the "lot"
imagery. Thus, for example, 11Q13 speaks about "inheritance" referring to the portion of Melchizedek that will be victorious in the eschatological ordeal:
…and In 1QS 3:13 -4:26, in the fragment also known as the Instruction on the Two Spirits the imagery of inheritance is tied to the concept of the lot of the righteous:
… they walk in wisdom or in folly. In agreement with man's inheritance in the truth, he shall be righteous and so abhor injustice; and according to his share in the lot of injustice, he shall act wickedly in it, and so abhor the truth. In 1QS 11:7-8 and CD 13:11-12 this concept of inheritance is once again connected with participation in the lot of light, also labeled in 1QS as "the lot of the holy ones":
29
To those whom God has selected he has given them as everlasting possession; and he has given them an inheritance in the lot of the holy ones. (1QS 11:7-8) 30 And everyone who joins his congregation, he should examine, concerning his actions, his intelligence, his strength, his courage and his wealth; and they shall inscribe him in his place according to his inheritance in the lot of light. (CD-A 13:11-12).
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In these last two texts the concept of "inheritance" appears to be understood as the act of participation in the eschatological lot rendered through the formulae "inheritance in the lot" (Heb. lrwgb wtlxn). 32 The same idea seems to be at work in the aforementioned passage from Apoc. Ab. 14:6 where "inheritance" is understood as participation in the lot of Azazel.
Yet despite the similarities, one striking difference between these texts is discernable: while in the Qumran materials the "inheritance" appears to be connected with the divine lot, in Apoc. Ab. it is unambiguously tied to the lot of Azazel.
This transference of the notion of "inheritance"-the concept which plays such an important role in the Qumran ideology under the umbrella of the lot of Azazel in the transition to the apocalyptic section of the work and narrates the patriarch's response to the divine call in the courtyard of Terah's house, the divine presence is depicted as "the voice of the Mighty One" coming down in a stream of fire. 39 This self-disclosure of God in the midst of the theophanic furnace becomes then a standard description adopted by the author(s) of the apocalypse to convey manifestations of the Deity.
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In view of these peculiar theophanic tenets of the pseudepigraphon, it is intriguing that some eschatological manifestations of Azazel, similar to the epiphanies of the Deity, are depicted with fiery imagery.
Although in chapter 13 the patriarch sees Azazel in the form of an unclean bird, the apocalypse makes clear that this appearance does not reflect the true appearance of the demon whose proper domain is designated several times in the text as situated in the subterranean realm. 41 What is striking is that in the antagonist's authentic abode, in the belly of the earth, the domicile of the great demon is fashioned with the same peculiar visual markers as the abode of the Deity -that is, as being situated in the midst of the theophanic furnace.
Thus, in Yahoel's speech found in chapter 14, which reveals the true place of the chief antagonist, the arch-demon's abode is designated as the furnace of the earth. 42 Moreover, And while he was still speaking, behold, a fire was coming toward us round about, and a sound was in the fire like a sound of many waters, like a sound of the sea in its uproar (Apoc. Ab. 17:1). 45 In 18:1, upon his entrance into the celestial Holy of Holies, the visionary again passes another fiery threshold: "… while I was still reciting the song, the edge of the fire which was on the expanse rose up on high." 46 The fiery apotheosis reaches its pinnacle in chapter 18 where the patriarch sees the Deity's heavenly throne room. There, in the utmost concealed theophanic locale, the seer fire of Hell (cf. chap. xiv. 'Be thou the burning coal of the furnace of the earth,' and chap. xxxi. 'burnt with the fire of Azazel's tongue')." Box and Landsman, The Apocalypse of Abraham, xxvi. 43 See Apoc. Ab. 14:5 "Say to him, 'May you be the fire brand of the furnace of the earth! (главънею пещи земныя). ' This striking imagery brings us back to the Azazel tradition found in Apoc. Ab. 14:5
where, according to some scholars, the demonic presence is fashioned as the fire of Hell.
48
This identification of Azazel's essence through the imagery of the subterranean flames is intriguing in view of the aforementioned conceptual currents in which fire serves as a distinctive theophanic medium, expressing the very presence of the Deity. Similar to the Deity who is depicted as the fire of heaven enthroned on the seat of flames, the demon is portrayed as the fire of the underworld.
In this respect it is also noteworthy that, similar to the divine Voice, the main theophanic expression of the Deity in the book, which is depicted as coming in a stream of fire, Azazel's aural expression is also conveyed through similar fiery symbolism.
Thus, Apoc. Ab. 31:5 speaks about "the fire of Azazel's tongue" (Slav. огонь языка Азазилова):
And those who followed after the idols and after their murders will rot in the womb of the Evil Onethe belly of Azazel, and they will be burned by the fire of Azazel's tongue (палими огнемъ языка Азазилова). It is also interesting that, like the fire of God that destroys the idols and idolaters alike in its flames, 50 the fire issuing from Azazel has power to destroy those who "follow after the idols." Though it is not entirely clear in this context if the fire of Azazel is the fire of God, since in Apoc. Ab. 31:3, the Deity says that he has destined those who "mocked" him "to be food for the fire of hell, and ceaseless soaring in the air of the underground depths." And I looked beneath the expanse at my feet and I saw the likeness of heaven (подобие неба) and what was therein. And [I saw] there the earth and its fruits, and its moving ones, and its spiritual ones, and its host of men and their spiritual impieties, and their justifications, <and the pursuits of their works,> and the abyss and its torment, and its lower depths, and the perdition which is in it. And I saw there the sea and its island<s>, and its animals and its fishes, and Leviathan and his domain, and his lair, and his dens, and the world which lies upon him, and his motions and the destruction of the world because of him. (Apoc. Ab. 21:2-4).
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In this arcane vision, which the patriarch receives from the highest heaven gazing down into the abyss, the reader encounters another dazzling illustration of the dualistic vision of the Apocalypse of Abraham.
Yet the most puzzling disclosure in the cluster of these mysterious expositions about the "likeness of heaven" follows further along in chapter 23, where the visionary beholds Azazel's appearance under the paradisal Tree.
Apoc. Ab. 23:4-11 unveils the following enigmatic tradition that draws on peculiar protological imagery:
And I looked at the picture, and my eyes ran to the side of the garden of Eden. And I saw there a man very great in height and terrible in breadth, incomparable in aspect, entwined (съплетшася) with a woman who was also equal to the man in aspect and size. And they were standing under a tree of Eden, and the fruit of the tree was like the appearance of a bunch of grapes of the vine. And behind the tree was standing, as it were, a serpent in form, but having hands and feet like a man, and wings on its shoulders: six on the right side and six on the left. And he was holding in his hands the grapes of the tree and feeding the two whom I saw entwined with each other. And I said, "Who are these two entwined (съплетшася) with each other, or who is this between them, or what is the fruit which they are eating, Mighty Eternal One?" And he said, "This is the reason of men, this is Adam, and this is their desire on earth, this is Eve. And he who is in between them is the Impiety of their pursuits for destruction, Azazel himself." 
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A similar tradition is also found in 2 Enoch 8:3-4 where the Tree of Life again is described as the abode of God:
And in the midst (of them was) the tree of life, at that place where the Lord takes a rest when he goes into paradise. And that tree is indescribable for pleasantness and fine fragrance, and more beautiful than any (other) created thing that exists. And from every direction it has an appearance which is gold-looking and crimson, and with the form of fire. And it covers the whole of Paradise (2 Enoch 8:3-4, the longer recension). Adam was punished for his sin, and brought death upon himself and all the world, and caused that tree in regard to which he sinned to be driven out along with him and his descendants for ever. It says further that God "placed the cherubim on the east of the garden of Eden"; these were the lower cherubim, for as there are cherubim above, so there are cherubim below, and he spread this tree over them.
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This passage is striking since it brings to memory the Tree of Knowledge found in the Slavonic apocalypse, which provided the shadow for the protological couple holding R. Kattina said: Whenever Israel came up to the Festival, the curtain would be removed for them and the Cherubim were shown to them, whose bodies were intertwisted with one another, and they would be thus addressed: Look! You are beloved before God as the love between man and woman.
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This arcane passage relates an erotic union of the cherubic angelic servants holding the presence of the Deity. One might see here later rabbinic innovations which are far distant, 64 The Babylonian Talmud (ed. I. Epstein; London: Soncino, 1935-52) 3.255.
blessing, and whose curse is a curse, occupy themselves with such things! And immediately they despised them, as it is said: All that honored her, despised her, because they have seen her nakedness. 77 This imagery of Azazel posited between Adam and Eve might serve also as a profound anthropological symbol which possibly signifies the division of the Protoplast. Azazel might be envisioned here as the primordial knife separating androgynous proto-humanity and dividing it on the male and female sides. 78 In this respect it is intriguing that several versions of the Primary Adam Books attest to a tradition about the "glory" of Satan that the antagonist had even before his demotion. Latin LAE 12:1 "... since on account of you I was expelled and alienated from my glory, which I had in heaven in the midst of the angels." Armenian LAE 12:1 "... because of you I went forth from my dwelling; and because of you I was alienated from the throne of the Cherubim who, having spread out a shelter, used to enclose me...." Georgian LAE 12:1 "through you that I fell from my dwellings; (it was) by you that I was alienated from my own throne." A Synopsis of the Book of Adam and Eve. Second Revised Edition, 15-15E.
Conclusion
In conclusion of our study of the dualistic tendencies found in the Apocalypse of 
